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Sikhi(sm): Yoga and Meditation 


Balbinder Singh Bhogal, 


He Himself is the Yogi (aape jogi), and the Way (jugati) throughout the ages. 
He Himself is the Fearless, absorbed in meditation (taart laahaa). 


(GGS 699 Faitasani M4) 


Yoga (jog) and meditation (dhiaan) abound in the Guru Granth Sahib (hereafter GGS).! From 
the above verses one might think that if God, the True-Guru, 1s said to be the true Yogi and the Way 
of Yoga itself, then, Sikhs would believe and practice yoga (as commonly understood). But this is not 
the case. Understanding why this is so, is crucial to gain insight into gur-sikhi — the way of 


un/learning guided by the Guru, that Sikhi(sm) fosters.? 
Introduction 


When the “problem” is ignorance, knowledge is the solution and education is lorded as a 
panacea. But if the “problem” is knowledge itself, then what would constitute a solution? This is the 
entry point of “religion” and its practices, like yoga and meditation. Knowledge as false projection 
cannot be solved by more knowledge. What 1s required 1s a systematic dismantling of the roots of 
knowledge itself: thought. Hence yoga 1s classically defined in the Indic traditions as the cessation of 


thought, and it is through this quieting of the mind, that “true (Self) knowledge” may arise. To 


' The Guru Granth Sahib, compiled in 1604, contains the songs of six of the ten Sikh Gurus, all sing and sign in the 
name of “Nanak”: M1 = Guru Nanak (1469-1539), M2 = Guru Angad (1504-1552), M3 = Guru Amar Das (1479- 
1574), M4 = Guru Ram Das (1534-81), M5 = Guru Arjan (1563-1606) and M9 = Guru Tegh Bahadur (1621-75). 
“M” stands for mahala, the “palace of God’s presence”, denoting the Sikh Gurus awakened subjectivity. 

2? Elsewhere (Bhogal 2010, 2012a, 2014, 2015), I have argued that “‘gur-stkhu’? and Gur-Sikh dharam were partially 
displaced and reframed by British colonization and classification as a “religion” that “Sikhism” names. “Sikhi(sm)”, on 
the other hand, is a decolonial moniker devised to foreground this homogenizing translation and recall that pre-colonial 
gur-sikhi was overwritten by modern Sikhism in the ‘conversion’ to the nation-state system in the birth of “India” and 
“Pakistan”. The parenthetical term “Sikhi(sm)” emphasizes the importance of retaining indigenous understandings 
within modernity and to seek to understand gur-sekhi through its praxis as a verb rather than its conceptual abstraction as 
a noun. “Un/learning” refers to the fact that knowledge is often instrumentalized by the ego, group or nation, and thus 
becomes largely an arbitrary if not false projection, one which should be unlearned. All translations of the GGS are 
mine. 
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pause one’s hubris in meditative silence, to chant mantras, or sing, are not merely activities in which 
one feels a sense of peace and belonging, but were examples of alternative epistemological tools for 
the reconfiguration of one’s inner sense to the extent that the practice (eventually) stops one 
projecting false knowledge. This results in the reduction of (self-imposed and unnecessary) suffering, 
permitting the natural emergence of “true” perception, unfiltered by the ego’s desperate desires and 
fears. The radical implication in such an existential praxis is that one discovers and uncovers an 
always already existing organic and original source to one’s being (kk, ek, saciaaraa, param-gat, -pad, 
-aatam, jot-nirantar, jot-apaar, niramal-jt, antar-jot, ekaa-jot, man-praare, man-niramal, acaraj-ruup), which is 
not commanded by thought and removed from the socio-linguistic ego-structure. Subjectively, such 
transformative “knowledge” comes across as undoubtable revelation. 

Despite the possibility of subjective revelation, whether such techniques of “self-power” can 
guarantee “enlightenment” is hotly contested; every “brand” has its testimonials as well as 
detractors. Unlike most ancient and medieval (Buddhist, Hindu and Jain) traditions of yoga, many 
late medieval / early modern Siddhas, Sahajiyas, Sants, Sufis and Sikhs, saw the systematization of 
“spiritual techniques of self-transformation” as problematic. This is because they could still be 
caught by the hubris of the ego’s will and misguided desperation. The rise of bhakti-yoga/bhagati-jog 
challenged the individualism of this “self-power” by placing it within a wider context of “Other- 
power” (God’s Grace and Will). 

The shift to “Other-power” through bhakt-yoga raised further questions. One may silence 
thought, but not, it seems, one’s habituations, not at least to the extent of liberation (mokh-duaar, 
mukati, mukati-bhugati-jugati).’ What, then, is the way out? Where to locate the escape from samsaara 
beyond ritual practices? Can yoga and meditation still provide an answer, or, only bhagati’s Way of 
Love? Guru Nanak entertains these very questions, rejecting the validity of any yoga or meditation 
as remedies in and of themselves. Subsequently, the Sikh Gurus took a critical stance towards any 


practice or technique that has an unquestioned ego at its center: 


He is the Way of Yoga (joga jugati), the Life of the World. 
Doing true deeds (Kart aacaaru), true peace is found. 
Without the Name (naam vihuunaa), how can anyone find liberation (mukatt)? 


(GGS 931 Raamakalu Dakhani M1) 


3 Liberation in the Sikh tradition is not separate from sensual pleasures and worldly success (GGS 200 Gauri M5). 
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However, Other-power (transcendentalism) has its own limitations, which if systematized may 
encourage passivity and dependence. However, gur-stkhu’s temporal frame rejects taking self-erasure 
literally, arguing instead for its integration within God’s Will expressed through nature’s laws 
(hukam): “Egoism (haumai) is the chronic disease (diragh-rog), but it also contains its own remedy 
(daaruu)”.* Thus, the conscious mental ego has to “die” to fully integrate its unconscious bodily 
being, leading to a radical transformative de-centering of the “I am”, not its elimination. Thus, the 
focus on “doing true deeds” as one’s yoga. From the standpoint of the Guru’s Word (shabad) and the 
Name (naam), the GGS’ bhagati shifts the focus from extra-ordinary metaphysical doctrines to an 


ordinary existential praxis, central to which is the problem of the ego.° 


1. Medieval Background: Indian Renaissance and Gur-Sikh Enlightenment 


The GGS includes ideas and terms of yoga (jog) and meditation (dhyaana/dhiaan) that are 
found in ancient and medieval soteriological literature. It is however important to read these in the 
wider context of the Sikh Gurus’ critique of the Vedas, Shastras and Smritis, and the ideals of 
sacrifice, renunciation, asceticism and meditation. Similarly, the GGS’s comparative and critically 
inclusive verses also engage Upanishadic insights, Samkhyan assumptions, Puranic notions for 
devotion, ‘Tantric esotericism, and various Yoga teachings and practices, reinterpreting karma- and 
Jnana-_yogas in its particular bhagati-jog as the Way of the Name (naam-maarag). However, the Sikh 
Gurus’ more immediate context involved direct engagements with the ubiquitous and influential 
Naath-Yogis, or Kaanphata/Hatha Yogis, but also Buddhist Siddhas, Buddhist and Hindu 
Tantrikas, Saiva and Vaisnava Sahajiyaas — engaging with their key notions of guru, word 
(sabda/shabad), nirvana (nirbaan), impermanence (anityaa/velaa, calanaa, aavan-aan), essencelessness 
(shuunyataa/sunn), and effortlessness (sahaja/sahqg)), not to mention their shared esoteric vocabulary 
(turityaa/chauta-pad, sunn-samaadh, dasam-duaar, sw-sakatt). Through this discursive engagement the 
GGS questions the exclusive and metaphysical conception of “God” as well as Yoga’s ascetic elitism, 


and thereby rejects the necessity for “divine” languages and “esoteric” vocabularies. It elucidates its 


4 GGS 466 Aasaa M2 

> GGS 1140 Bhatrau: “Yogis, householders, pandits, and beggars in religious robes ~— are all asleep in egotism” (M3). 
“Without renouncing egotism, how can anyone be a renunciate? Without overcoming the five thieves, how can the 
mind be subdued? Whoever I see, is diseased: only my True-Guru-Yogi, remains diseaseless.” (M5). 
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Way via multiple “vernaculars” taken from a composite people diverse in language, tradition, caste, 

class, ethnicity and geography. ‘The GGS accepted select songs of non-Sikh “saints” (sants/bhagats) as 
part of its own pluriversal revelations, marking out the true comparative uniqueness of its universally 
resonant voice.° 

The GGS speaks of “a Way beyond ways,” one that is beyond the techniques, rituals, and 
practices that stabilize the ego. It is inclusive of different paths and expressions, but not without a 
critique of those paths. ‘To be able to criticize and not dismiss — where the difference of the other is 
not a challenge to one’s own tradition, but a natural expression of life’s diversity, and thus to find a 
resonant pluriversal truth across traditions is the unique genius of the Sikh Gurus.’ This new Way of 
un/learning (de- and re-conditioning) brought mantric secrets of the ascetics into the households of 
the everyday person: Upanishadic and Yogic transcendentalism became humanized by bhagati’s 
everyday existentialism; anti-brahmanic metaphors of relationships between Master and student, 
Parent and child, lovers, friends became the new vocabulary of a soteriological and “worldly” life. 
Direct communion with the numinous was to be found right there in one’s phenomenal existence, 
via the Guru’s guidance. 

The affective language of the heart became a new lingua-franca of expressing the highest 
conceptual truth: “knowing” (jnana) was thereby recontextualized by “longing” (viraha/vyog, bhuukh) 
for the divine/Name.? Communal forms of soteriological practice arose, singing the praises of the 
divine/Name. Praise itself became the Way. This spread of bhakti saw the rise of a new religiosity 
centered around the (only true) universal soteriological forces: the ‘True-Guru, His/his Word, and 
God’s Name. However, early modern bhakti was largely framed within an apolitical semi- 
renunciation of the world. Although it had the potential to be revolutionary, it rarely challenged the 
hierarchy of the prevailing social order. ‘Though it criticized the hypocrisy and ignorance of priestly 


hierarchies, it rarely instigated political revolution. 


6 The non-possessable “pluriversal” (Mignolo 2000; 2007) is a bottom-up concept derived from across many traditions. 
It approaches the universal through a truth that resonates across traditions — checking the hubris of monolingual narrations, 
be they Christian, Buddhist or Brahmanic. Only those dedicated to the education required for a pluriversal outlook gain 
a voice to approach any supposed universal. Mignolo argues “that modernity occluded the pluriversal under the 
persuasive discourse of the universal”(2006: 435). 

7 As Tagore appreciated: “There are of course natural differences in human races which should be preserved and 
respected and the mission of our education should be to realize our unity in spite of them, to discover truth through the 
wilderness of their contradictions.” (Talks in China, Tagore 2007: 707) 

8 GGS 9 Aasaa M1: “Chanting it, I live; forgetting it, I die./ It is so difficult to chant the True Name./ If someone feels 
hunger for the True Name,/ that hunger shall consume his pain.” 
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Unlike other bhakti movements, the Sikh Gurus used their notion of direct communion with 
the numinous in the everyday to launch a socio-political movement. This resulted in an epistemic 
shift from the personal and dualistic to the nondual and collective, as evidenced by the 
recontextualization of scripture within the Guru, mantra within the Word, self-effort (technique) 
within Other-power (grace), culminating in the democratization of the Guru (at Baisakhi) as the 
people’s will (panj praare, khaalsaa). The Sikh Gurus employ the terms, concepts and ideas from 
multiple traditions to express their own distinct, compound, dialogical and nuanced “cross-tradition- 
less tradition”. Gur-sikhi involves a reframed and qualified affirmation, one that integrates the 
vocabulary of opposed traditions through their redefinition, such that “Sikh jog” 1s simultaneously a 


critique of all forms of yoga, whilst affirming a transformed understanding of it. 


2. Guru Granth Sahib’s Critique of Yoga and Meditation 


The Gur-Sikh tradition maintains two seats of authority reflecting two forms of sovereignty: 
aasan and takhat. It is important not to confuse Sikh aasan with Upanishad’s literal aasana, hatha- 
yoga’s esoteric aasana as well as modern yoga’s postural asanas. Firstly, aasan (seat, posture) 
represents a private authority and sovereignty over the ego. Aasan elicits a transcendental experience 
of inner equipoise, illumination and love ~ it is a form of inner spirituality. In the mastery of the 
mind the Sikh Gurus repose in the seat (aasan) of Effortless Absorption (sahajt dhiaan).° Secondly, 
takhat (throne) represents a seat of authority and sovereignty that governs the public sphere over 
tyranny. The Gur-Sikh “true king” is therefore also a “jogw’”’ or saint who sits on the throne of truth, 
administrating true justice.!° By occupying both forms of yogic and regal authority, the Gurus’ 
invented a new middle Way, calling it raqj-jog that was simultaneously private and political. Only 
those of such a double orientation were considered legitimate administrators of justice.!! Gur-Sikh 
radjjog, is a singular notion that contains within it a diversity of different types of union (spanning 
ascetic-yogic, householder-bhaktic, and royal formularies). 

The two seats together form a Gur-Sikh way of love as justice (raaj-jog), that updates the 
Buddhist mayhima-patipadaa. Just as the Buddha found the middle between kingly indulgence and 


ascetic denial, so too did the Sikh Gurus solicit the spiritual (udaas) within the temporal (grihast). The 


° GGS 370 Aasaa M5; GGS 877 Raamakalu M1; GGS 3 Fapu M1; GGS 942 Raamakalu M1; GGS 114 Magha M3. 
10 GGS 1156 Bhatrau M5; GGS 907 Raamakalu Dakhanu M1; GGS 1026 Maaruu M1; GGS 1087 Maaruu M4. 
1 “The King sits on the throne within the self; He Himself administers justice” (GGS 1092 Maaruu M3). 
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integration of both seats and forms of sovereignty marks Gur-Sikh jog as unique, expressing no love 
without justice, no spiritual transcendence without social responsibility, no saint (santé) without soldier 
(stpaaht), and no rule without equality. !? 

J.P.S. Uberoi (1996) argued that the separated and independent domains of the state 
(rayas/kashatriya), civil society (grihast/brahmana) and religion (sannayas/sramana) expressed by medieval 
Hindu and Islamic paradigms (raqjaa/brahman/sannyaasu; sultan/ulemaa/suufit), were collapsed within 
and by the Gur-Sikh tradition such that the Guru and Gurmukh operated in all three seamlessly. 
Not dividing off the domains into opposed forms of life within gu7-sckhu represented for Uberoi the 
first Indian nondual modernity. I build on this crucial insight by showing the actual Gur-Sikh terms 
that consciously bring together these opposed domains, traditions and peoples. The map of terms 
(below) charts this new paradigmatic shift that form GGS’s political mysticism. 

Expressed architecturally, the mystical seat (aasan) evolved into the Harmandir Sahib 
(popularly known as the “Golden Temple”), which brought asceticism (jog7, udaasti) into family life 
(bhogit, girasat), forming part of the Indic renaissance.!* The latter temporal seat (takhat) was formed as 
the political center of the Akaal 'Takht (“Throne of the Timeless”). It brings the new ascetic- 
householder (jogi-bhogi) ideal into realm of governance (raqj) and justice (niaau) that expresses Gur- 
Sikh Enlightenment.!* The Guru/Gurmukh/Khalsa occupies both spaces of loving-Saint and just- 
King, juxtaposing forest, house and battlefield, ashram, mandir and mahal, making raqj-jog a political 
mysticism not developed elsewhere. ‘This is precisely what constitutes the inclusive (non-converting) 


critique of GGS’s ideal of what makes a “true” Yogi, Qazi and Brahmin.!5 


!2'The Persian-Arabic poet of Guru Gobind Singh’s court, Bhai Nand Lal (2003), writes that true devotion and 
remembrance (bandagii, smaran) grants an ever-expanding sovereignty (baadashaahu, raa)) [v.13-14]; <indagi Naamaa, p.78) 
and in praise of Guru Amar Das, “As he has occupied the Lords’ True seat (rab sac aasan)./ Through his expositions, this 
world is radiating, And through his justice (inasaaf) the earth and world are turned into a (celestial) garden (baag).” [v.65, 
66]; Ganj-Naamaa, p.172. 

'3 “One who sees You is recognized as a householder (girasaé) and as a renunciate (udaasit)” (GGS 385 Aasaa M5). 

4 “Fe [M4], seated (as King) upon the Throne of Truth, canopy above His Head, possesses the powers of the Yoga (jog) 
and the pleasures (of the householder) (bhog)” (GGS 1406 Savaiie mahale chauthe ke Sala). 

'5 GGS 662 Dhanaasaru M1 
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Renunciate—Private (sannyas) 
Onness-Tawhid, Heaven/Paradise 
Sunn, Samaadh, Nirban, Mokh 
Turiyaa Avasthaa, Chauta-Pad 


Khangqah 


Dera, Ashram, Akhara, _, Alog 
Sangha, Siddh-Sabha, Dharamsal 


Pin, Paki, Sufi, Dervesh, Muriidaa 
Siddh, Budh, Fain, Nath, Jozi, Mun 
Avadhuut, Bairagi, Saadhu 

Tapisar, Daas 


Tarigat, <tkr, Sama, Ittthad(union) 
Moksha, Varnashram- 
Jap, Tap, Fog, 
antar, Mantar, Dhiaan, Giaan, 
-diyai? 


ASCETICISM (sramana 


Householder—Public (g7ihasi) 
Allah’s, Rahum’s Court Darbar 
Han, Raam, Devi, Sto-Sakti, 
Maayaa 


Masjid 
Mandir, Gompa, Tirath, _, Log 
Caste, Sant-Sabha, Panth, Samaadh 


Ulema, Mullah, Qazi, 

Brahman, Pandit, Sant, Bhagat, Bhogi 
Vaish, Sw, Sakti, Sohagani, Fan, Man 
Rasiaa, 


Sharvat, Shahada, 5 Pillar 
-Dharma, Kama 

Puyjaa, Darshan, YB, Karam 
Bhajan, Kirtan, Paath, Piaar 


Gun-Gaavai 


Ushinaanh 
CIVIL SOCIETY (brahmana 


Table: Medieval Context of Islamic & Hindu Opposed G Separated Domains 


Rearranging the chart to match the colors reveals how Sikh nondual pairings go beyond and move 


across the Hindu and Islamic medieval divided domains: 


First paradigm shift: 


(Indic Renaissance) 


Second paradigm shift: 


(Gur-Sikh Enlightenment) 


The above table and its regrouping shows that the first pair of opposites of renuniciate-private 


King—Political (rajyas) 


Baadshah, Sultaan, (iii 


Maharqga, Kshatriya 


Mahal 
Akaal Takhat, 
Dal sampradaya, panth, 


Wi, Pathaan 
Raa, Sipaahu, Suur, 
Singh, Bal 


Hukumat 


Arta 


Hukam, Rahit 


-diijai 


STATE (kshatriva 


jee Biog, i tC 


(Siddhas, Sufis, Sahajiyas, Bhaktas/Bhagats, Sants) 


eh . Siah eats, With Bith, Sant Sipaa, 


Baadshah—Dervesh, Maalaa/Degh Tegh 


and householder-public is overcome by collapsing their distinction. These are then joined with 


idealizations about the ruler and principality (king-political), forming the notion of the saint as the 


warrior-king (sant-sipaahu, miru-purt). The model of sant-sipaahu places the “Way of the Name” at the 


heart of Gur-Sikh models of state and governance. The seat (aasan) of the True-Guru (satzguru) 1s 


expanded into the throne (takhat) of the True King (sacaa-patishaah); the temple of Awakening 


Sri Satguru J agjit Singh Ji eLibrary 
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(Harmmandir Saahib) unites with the Rule of Timeless Sovereignty (Akaal Takhat). GGS presides in the 
world by offering a “new” universal vision that completely reframes the past and present into a 
different inclusive order of things, values and beings. That is to say, the Sikh tradition proposes 
nothing short of a double Enlightenment: “spiritual/mystical” and “social/political” as an 
“Enlivenment”.!6 

Having shown the proper ascetic-familial, socio-political, and religio-political frame of Guru 
Nanak’s vision we are now positioned to ask, in what does the GGS’s critique of yoga and 


meditation consist? 


2.1. Aasan (spiritual yoga) 


Firstly, it is important to recognize that “critique” (vzcaar, buuj) in the GGS is not issued from 
a center that could be formulated thus allowing comparisons to a fixed notion of truth. There 1s 
nothing fixed at the “center” of gur-stkhu, not Self (aatman), not No-Self (anaatman), not God alone, 
nor some impersonal absolute. This is because all centers are metaphysical foils if not projections of 
the ego. The Gur-Sikh “source” (#kk-oankaar), which is “everywhere everything”, is an inexplicable 
mystery and wonder (vsmaad) defined only by fungible terms: viz., One, God, Guru, Word and 
Name. The GGS’s inclusion of Abrahamic and Indic personal deities (Allah, Khuda, Rahim; Ram, 
Siva, Devi), and impersonal absolutes (nirbaan, purush, sw-sakatt) to name Lkk-Oankaar, is both 
affirmative (in not desiring conversion respecting diversity) but also analytical (in requiring 
transformation to a pluriversal vision). 


The Gur-Sikh critique of yoga occurs within the broader ideas outlined above. For example: 


That Yogi (jog) does not know the Way. 
Understand that his heart is filled with greed, attachment, delusion and egotism. 
(GGS 685 Dhanaasari M9) 


Here yoga is critiqued for its having become an empty ritual, the by-product of a systematization of 


practice over truthful living. ‘The Gur-Sikh Way (of the Name and Guru’s Word) cannot be 


16 This term is borrowed from Weber (2019); although there is much in common important difference remain. 
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captured without the danger of objectification (i.e., the reduction to a thing or technique); mantras 
can be fixed, but not the Word; the Word can include yoga but yoga is outstripped by the Word. 
The true Yogi is one who looks upon “gold and iron”, “pleasure and pain” alike.!’ The Way of the 
Name (naam-maarag) displaces the need for particular techniques (mantar-jap), because it 1s inseparable 
from an existential praxis of being true (saczaaraa, sac-kamat). The Word (shabad) is different to itself as 
it is revealed through an ongoing quotidian encounter where “Truth” is constantly surpassed by the 
necessity of truthful living.!® 


As the following passages show, the naam-maarag and the practice of the Guru’s Word (gur- 


shabad kamai) are not tied to a mantra, ritual or technique delimited by caste hierarchy: 


The Beej Mantra, the Seed Mantra, is spiritual wisdom for everyone. 
Anyone, from any class, may chant the Name. 

Whoever chants it, is emancipated... 

The Name is the panacea, the remedy to cure all ills. 

It cannot be obtained by any religious rituals. 

O Nanak, he alone obtains it, whose karma is so pre-ordained. 


(GGS 274 Gauru Sukhamanu M5) 


O Nanak, do not forget the Name. Practicing the Word, you shall be saved. 
(GGS 62 Sintraag M1) 


The Name is the store of nine treasures; psychic and supernatural powers are its slaves. 


(GGS 1397 Savaie mahale cauthe ke, Kala) 


Without the Name, all actions are futile, like the magician who deceives through illusions. 


(GGS 1343 Prabhaatu M1) 


The new Gur-Sikh frame of naam-maarag, involving inner recollection (s¢maran) and outer 


service (sevaa) where truthful living requires an orientation towards justice (nzaau), formulates an 


99 66. 


'7 Elsewhere these are expressed as “joy and sorrow”, “nectar and poison”, “honor and dishonor”, “beggar and king”. 
The jeivanmukt — that one liberated in life — “amidst all remains unattached” GGS 274 Gauri Sukhamani M5. 
18 GGS 62 Seruiraagu M1: “Truth is higher than everything; but higher still is truthful living.” 
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equitable political yoga. I take this to represent a double-sovereignty (of self-realization and social 
justice) that displaces and reinterprets earlier forms of power whether martial, brahmanical or 
ascetic. As such, the Sikh Gurus emancipated restricted notions of the personal divine or the 
impersonal absolute.!9 

The central yearning in the GGS 1s to praise and re-member this (divided but irreducible) 
One (/kk-Oankaar). Yet, just as the conscious mind cannot simply recall the unconscious (without wild 
distortion), the ego-mind cannot simply remember God (without monolingual projection) as it is not 
simply a matter of will or conscious remembrance. S¢maran involves “grace” (nadan) and “great good 
fortune” (vad-bhaagi), where we stumble upon the Guru’s Word and Name. This marks a shift from 
the dualistic world of particular techniques to the nondual universal frame of the One, God, Name, 


Word and Guru: 


Wherever I look, I see Him. 

Without meeting the True-Guru, no one is liberated.?° 

Enshrine the True One in your heart; this is the most excellent action. 

All other hypocritical (paakhand) actions and devotions bring only ruin. | | 6| | 

He eradicates duality (dubidhaa), then realizes the Word. 

Inside and out, he knows the One... 

In the Society of Sants, contemplate the Glories and Gnosis of God. 

Whoever destroys mind (manu maare), knows the state of being dead-while-alive (jzwat-mari). 
O Nanak, by His Grace (nardar), the Gracious Lord (nadarit) is realized. | |8| |3| | 

(GGS 1343 Prabhaatu M1) 


In addition to God’s grace (nadar) and association with the society of the saints (sant-sabhaa), the key 


force (of the Guru’s Word) to destroy the mind (man), the ego (haumaz) and its dualistic consciousness 


'9 “God Himself” is the “great Sensualist (rastaa)”, “Enjoyer (bhogt)”, as well as the “Yogi (jog) residing in the state of 
“Nirvana” (GGS 1074 Maaruu M5), sitting on the Throne of Truth (sachau takhat) (GGS 1406 Savaite mahale chauthe ke 
Sala). The divine now unites all three spheres of life: private-asceticism, public-civil society, and political-state: God is 
the greatest King (raq)), Yogi (jog), Ascetic (tapisar), and Sensualist (bhogi), (GGS 284 Gauri sukhamanu M5). Not seeing 
God within, the deluded mind looks outward, yet “He cannot be found by any device; the Guru will show you the Lord within 
your heart” (GGS 234 Gauri Puurabu M4). 

20 This “without” (bin/vin, binaa/vinaa) represents a key rhetorical strategy of the GGS: “without the Name”, “Guru”, 
“God”, “Word”, nothing avails: “Without (vim) the True One, all are false, and all practice falsehood.” (GGS 147 Maaha 
M2); “I have studied the religions and rituals of all the ages. Without the Name, this mind is not awakened.” (GGS 913 
Raamakalu M5). 
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(dubidhaa), is humility (nimrita).2! Humility is enacted through listening (sunzaz), accepting (maniat) and 
loving (bhaau). Technique can be given, but not the Way. ‘The Way is inseparable from unknowing, 
longing, begging, praying, living. ‘Those that prefer a technique prefer the gift over the Giver. 

An important critical strategy used by the Sikh Gurus in their critique 1s the trope of “dis- 
emplotment” — to dislodge what each tradition takes as universal and locate it within the Gur-Sikh 
context of the pluriversal Guru, Word and Name, but without negating the power or relevance of 
the “dis-emplotted” term. Those diverse traditional terms are kept but re-employed to express a 
pluriversal reality of a wholly inclusive existential praxis. The critique of yoga occurs in this manner, 


for example: 


The Word is Yoga, the Word is Gnosis [for the Yogi]; the Word is Vedas for the Brahmin. 
The Word is bravery for the Kshatriya; the Word is service to others for the Shudra. 

For one who discerns this secret: the Word for all is the One Word (eka-shabadan). 

(GGS 1353 Sahasakniti M1) 


The dis-emplotment and re-emplotment of “yoga” and “meditation” follow this major trope of the 
GGS: diversity is sacred when tied to the Word (shabad). “Yoga”, “Wisdom”, “Vedas”, etc are taken 
out of the plot in which they claim universal relevance, and replaced within Guru Nanak’s 
pluriversal (cross-traditional, multi-caste) vision of many namings. Guru-Shabad and Naam work as 
the inexpressible force behind everything, and remind all that the universal can only be approached 
through the inclusion of every tradition’s imaginations. Guru Nanak is, therefore, not a peddler of 
specific techniques or mantras but the revealer of an unforeseen pluriversal Way that engages key 


ideas of other paths: 


“Meditation”, “meditation”? — good is the meditation on the Name of Hari, Hari. | | 2| | 
“Renunciation”, “renunciation”? — good is the renunciation of lust, anger and greed. | |3] | 
“Begging”, “begging”? — good is the begging for the Lord's Praise from the Guru. | |4| | 


(GGS 1018 Maaruu M5) 


1 Humility is not to be underestimated not least because it is the opposite force of the ego. Bhai Nand Lal (2003: 84) in 
Kindagit Naamaa writes, that the resilience (narami) within humility (nmarataa) is the ultimate prescription of all ailments 


[v.50]. 
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Whilst a person may initially practice meditation to overcome greed, anger and lust, with the likely 
deferral of the goal, the practice may become the goal itself, with the meditator not necessarily 
cognizant of such a shift having taken place. The treachery of techniques is clear: they replace the 
transformation that they promised to become the focus themselves. In the GGS all practices — here 
meditation, renunciation and begging ~ are reframed, to place the focus on the ego (haumaz), to 
unsettle what we have always assumed to be efficacious and true. Efficacy is not tied to a logic the 
ego can name, expect, or know. 

The GGS as a whole may be understood as a disputation against the efficacy of human 
techniques (shrines, clothes, rituals, mantras, songs etc) no matter their “100,000 clevernesses” (GGS 
1 Fapu M1). The transformation or the ego-mind-state comes first, not the technique, method, or 
practice. The Gurus simply bring us back to the hard work of the real task of disarming and 


dismantling the common ego ~ the one that (too easily) makes techniques a part of its arsenal: 


The Digambara may take off his clothes and be naked. 

What Yoga does he practice by having matted and tangled hair? 

If the heart-mind is not pure, [forget] the Tenth Gate! 

The fool wanders and wanders, entering the cycle of reincarnation again and again. | | 1 | | 


(GGS 1169 Basant M3) 


How then is one to proceed without techniques? Is truth “a pathless land” (Krishnamurti)? If 
(modern) yoga’s goal is health of the physical body, no one would argue against its efficacy. But re- 
emplotted within the context of subjective awakening and political freedom, can physical yoga avoid 
being humbled, like every other technique? This is the challenge of the Sikh Gurus’ repeated 
question: what is efficacious??? Given that “God (hart) cannot be found by any technique (upaaz)”,?° 
without the transformation of the heart-mind, (of lust, anger, greed, delusion, pride, let alone 
political liberation), what use is any private technique, physical or mental? The devolution of 
traditions to mere technical specialisms (of vocabulary and ritual) was precisely what the Gurus were 


reformulating into a new synthesis of the Guru’s quotidian and existential Word-praxvs. 


22 “When the mind is filthy, everything is filthy; by washing the body, the mind is not cleaned.../ Even if one learns 
Yogic postures of the Siddhas, and holds his senses in check,/ still, the filth of the mind is not removed; the filth of 
egotism is not eliminated. | |2| | This mind is not controlled by any other discipline, except the Sanctuary of the True- 
Guru./ Meeting the True-Guru, one is reversed/transformed beyond description. | |3| | Prays Nanak, one who dies 
upon meeting the True-Guru, shall be rejuvenated by his Word” (GGS 558 Vadhansu M3). 

23 234 Gaurit Puurabui M4 
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2.1.1. True Yoga as Sahaj-Jog *' 


Mixing freely yogic and bhaktic grammars, Guru Nanak sings “the true way of yoga (azsz 
Jugati jog)” is the “mastery of the five passions”, where “day and night he remains absorbed in 
Essencelessness/ Void of Absolute Awareness (swnn-samaadhi)”, and “begging for loving devotion he 
lives in fear of God”; he is “satisfied with the priceless gift of contentment”, and “becoming the 
embodiment of meditation itself (dhiaana ruupi hor), he finds the true posture (aasanu paavat)”, in which 
“consciousness flows in ceaseless connection with the True Name (sact naami taarit chitu laavat)” .?° 
This is the yoga to be “practiced” through the very challenges, threats and attachments of everyday 
existence and be untouched by their seductions (anjan maahi niranjan rahitai).?° 

The notion of true yoga and its practitioner, the true yogi, result from the dis-emplotment 
found within the GGS. A key term used in the GGS 1s sahaj, meaning, “natural, easy; spontaneous; 
effortless; beatific”, and is understood as innate. It relates to a deep yearning of what the body 
remembers. This makes sag an originary condition prior to yoga. Sahqg as simaran— a form of non- 
egoic “remembrance” — is beautifully captured by Namdev: a boy flies a kite while talking to his 
friends, a girl carries a pitcher laughing with her friends, a mother remembers her child in the cradle 
whether she works in the kitchen or the field, just as the cow never forgets her calf in a faraway 
field.2” Though these symbolize the uneducated, untrained, natural being, for Namdev they become 
perfect exemplars recalling the Name, valued over the highly-trained Siddhas and Nath Yogis and 
their esoteric knowledge, complex techniques and specialized practices. Unlike the elitism of the 
Yogis, Namdev does not exclude anyone. S¢maran is not therefore a technical skill but a form of 
awareness expressed in everyday praxis, open to all to engage spontaneously, effortlessly, almost 
without thinking. This is sahajyog, a pluriversal praxis not an idiosyncratic device. 

Sahaj-jog involves an impersonal natural love before thought: “In love with the Beloved Lord, 
one looks at Him as the lotus looks at the sun”.?® Saha and humility (nimarata) thus share the same 


psychological space: 


24 Other major formulations of True Yoga are: Gurmukh Jog and Shabad-Surat Jog 
25 GGS 877 Raamakalu M1 

26 GGS 730 Suuhii M1 

27 GGS 972 Raamakalu Bhagat Naamdeva ji. 

28 GGS 983 Nata M4 
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The Lord is like sugar, spilled onto the sand; the elephant cannot pick it up. 
Says Kabir, give up your ancestry, social status, honor; 


be like a tiny ant — pick up and eat the sugar. 


Ego, status, pride, learning are the obstacles, not lack of training in a particular technique; no 
number of techniques will allow an elephant to sift sugar from sand, but to the ant no learned 
technique 1s required. ‘The ant simply acts without thought to self or practice. Ego loss is an original 
condition and thus one merely needs to return to it. In relinquishing the effort required to maintain 
the ego (and the stories it tells itself) sag is a path of effortlessness. The body’s remit is sahaj, the 
mind’s is strategy. 

A hymn by Guru Nanak starts with a kundalini/tantric trope of the inverted lotus, and the 
tenth gate (beyond the nine bodily apertures) from which trickles the ambrosial nectar, but switches 
quickly to what 1s really required: not ascetic meditation, not singing, not mantras, not rituals, etc., 
but the surrender of one’s own mind, the naughting of oneself, in order to return home inheriting an 
infinitely expanded and transformed nondual vision.?9 Saha points towards a philosophy of the event 
of one’s existential and moment-by-moment life: “Whatever the Lord does, look upon that as good; 
thus, you shall obtain the treasure of Sahaj-Jog”’.°° 

Guru Amar Das states that “in saha the Name dwells in the mind practicing the lifestyle of 
Truth (saca kaar kamaat)”, but when the ego-mind gets attached to maazaa (love of duality) sahq fails to 
emerge.*! Although the truth of saa cannot be made, falsehood and duality can be rejected and 
dismantled. If the “Beloved Mind” (man-piaare) is originally pure, all one needs to do is stop polluting 
it. Loving hands and understanding eyes are not the result of technical prowess;*? as such sahaj 
implies a nondual praxis: “To see without eyes; to hear without ears; to walk without feet; to work 
without hands; to speak without a tongue — like this, one remains dead-while-yet—alive”.*? Thus, 
the mundane world as Word 1s always already a teaching: the space-time continuum Is soteric, 


hence “one who understands hukam (God’s Will, Order, Command, or the inscription of the Word 


29 GGS 153 Gaurtt M1 
30 GGS 359 Aasaa M1 
31 GGS 68 Stritraagu M3 
32 GGS 139 Maajha M2 
33 GGS 139 Maajha M2 
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in creation) is called a Yogi.” 34 And then “whatever they speak is wisdom (giaan) / whatever they 
hear is the Name / whatever they see is meditation (dhiaan)” they sleep in sahaj, awake in sahaj.*° 

If the yogis (jogeaa), wandering ascetics (jangama), renouncers (sanniaasi1) as well as the “saints” 
(saadhus) and the virtuous (gunz) have tried everything and failed in calming and mastering anger, 
hatred, desire, then the Sikh Gurus are unlikely to offer yet more techniques.*° Not only have they 
failed, they have also wasted their lives, erred and gone astray, leaving behind an inflated sense of 
egotism (ahankaar) and arrogance (garabu).3’ Guru Nanak implores ascetics and householders to 
practice true yoga (saac-jog), viz.,“subdue the five thieves, and hold your consciousness in its place” 
and “discern the Word of the Guru by losing your ego-mind”.8 

To lose oneself is not a matter of will. Rather, events overwhelm, one is humbled; concepts 
of grace (His Will), fear of God, “naam-binaa”, pre-ordained destiny (dhuur masatakt likhiaa) and great 
good fortune (vad-bhaagi) are all used in the GGS to describe an anti-ego, anti-technique 
understanding of the Way as life or time itself: This, however, should not lead to indifference and 
pessimism. Guru Arjan states humbly, “I do not know what pleases the Lord” but follows 
immediately with, “O mind seek out the way!” He then proceeds to list the various ways people 
have tried: meditation, gnosis, self-discipline, asceticism, silence, celibacy, detachment, nine forms of 
devotional worship, recitation of scriptures, family life, pilgrimages, fasting, independent thinking, 
isolation etc., but concludes, “Of these, no one admits deficiency, all claim to have found the 
Truth/Lord.” All the Sikh Gurus remain skeptical of any and all answers the ego-mind proffers. 
The last lines are: “He alone is a devotee, whom the Lord has united with Himself. Abandoning all 
devices (ukati) and contrivances (upaavaa), I have sought the (only real) Renuniciate’s Sanctuary.°9 

Guru Nanak presents an axiomatic sequence: because you don’t know, listen (swnzaz); having 
heard, consider and accept (manzaz). If you accept, then, act, or serve (sevaa) with loving devotion 
(bhaau).*° Techniques and their mastery fool one into believing one’s knowledge is superior and 
unknown by others. But life will not be mastered, only the ego can be humbled. In short “by 


listening one effortlessly enters meditation” (sunzaz laagai sahajt dhiaanu).*! “Hearing the Name” (naai 


34 GGS 908 Raamakalit M3 

35 GGS 236 Gaur M5 

36 GGS 219 Gauri M9 

37 GGS 513 Guuarn kit vaara M3 
38 GGS 1189-1190 Basaniu M1 
39 GGS 71 Striraagu M5 

40 GGS 4 Fapu M1 

41 GGS 3 Fapu M1 
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sunia), only then are “supernatural powers”, “wealth”, “contentment” etc., are received.*? There is a 
crucial reversal going on here. It is not that there are techniques so that you can hear the Name, but 
that one can hear the Name in all techniques, making no one technique better than another; the 


Name is yoga but yoga is not the (Way to the) Name. 


2.2. Takhat (political yoga): raaj-jog 


Guru Arjan sings, “I came to the Guru to learn the way of yoga. The True-Guru has 
revealed it to me through the Word... I have brought the five disciples... under my control... That 
place where there is no fear, becomes my seated posture (aasan)”.*? And that aasan becomes the 


foundation of political justice: 


One who keeps Naam in his heart attains the Immoveable Seat (aasan). 
One who keeps Naam in his heart is seated on the Throne (takhat). 
One who keeps Naam in his heart is the true King (saah). 

(GGS 1156 Bhairau M5) 


The subjective sovereignty of the mystic state is the true aasan but it is only half the story. The other 


half is the objective sovereignty of the true King who sits on the true throne (takhat): 


It is very difficult to serve the True-Guru: Give your head; lose yourself. 
One who dies through the Word shall never die again; his service is totally approved. 
(GGS 649 Sorathi M3) 


Guru Amar Das captures in four words the double sovereignty of Raaj-Jog in its most pared down 
form “seu diya aapu gavaav”’ — not only the Saint’s sacrifice of the self (spiritual death of ego-mind), 
but also of the Soldier’s head (political death of body).*4 It is this double sacrifice that precludes sahg 


from being reduced to relativism. In the Gur-Sikh notion of double sovereignty raqj-jog does not 


# GGS 1240 Saaranga M1 

8 GGS 208 Gaura M5 

44 James Mallinson is currently researching the history of this term and Shameem Black (in this volume) notes its 
politicization in militant Hindutva discourse. 
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allow just anyone to be a king ~ it has to be a saint, or someone that has killed the ego-mind through 
the Word. That one enters not only private realms of bliss but public realms of justice that takhat 


symbolizes: 


The True One’s Law (hukam) is effective everywhere; the Gurmukh merges in its truth. 
He Himself is true, true is His Throne (takhat), Seated, He administers true Justice (nzaau). 
The ‘Truest of the True pervades everywhere; the Gurmukh sees the unseen. 

(GGS 949 Raamakalu M3) 


Not only does God make creation His ‘Throne,’ but also establishes that ¢akhat within each body 
(kaaiaa).*° Those “who can discern the Word” (objectively and subjectively), then, also “sit upon His 
Throne”,*’ for “The True Lord fashioned the earth for the sake of the Gurmukhs”. Consequently, 
and without desire or effort, they obtain the eight supernatural powers (asata siddhit) and “all 
wisdom” (sabhi buddhit), knowing fully both worldliness (paravirati) and renunciation (naravirati).*® Guru 
Arjan adds: “Your consciousness becomes steady and firm (when) forest (banu) and household (grihu) 
are seen as the same.” The renouncer and householder are no longer polarized but re-framed such 


that raqj-jog can be practiced “being in the world but not of the world” (oga alogit):*° 


Ragj Bhagat Gril aga IMMANENT 
sargun/paraviratt 


(Personal) 
eher te 
spiritual temporality 
jog Udaasi udaasii banu —alogit- TRANSCENDENT 
nirgun/niraviratt 
(Impersonal) 


Table: Nondual Middle Way of Gurmukh-fog/Raaj-fog 


Gur-Sikh raqjjog could be further elaborated by reconceptualizing the above pairs as a third (tsar- 


panth) or new middle way. 


45 GGS 580 Vadahansu M1 

46 GGS 1039 Maaruu M1 

47 GGS 1026 Maaruu M1 

48 GGS 941 Raamakalii M1 

49 GGS 409 Aasaa Aasaavaru M5 
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3. Splitting Raaj-Jog in the conversion to Western Modernity 


In the incalculably violent conversion to Western (globalatinized Christian) Modernity, two 
key historical markers instigated the splitting of gur-sikhu’s rag from jog.°° The first was the colonial 
encounter with the British, and the second was the invention of India and Pakistan as (modern) 
“nations” through the tragedy and trauma of Partition. 

After two Anglo-Sikh wars, the British annexed the Panjab and de-militarized the Sikh 
Kingdom of Maharaja Ranjit Singh in 1849. Under this colonial subjugation the Gur-Sikh middle 
way was broken, eventually splintering into opposing Sikh revival and reform movements. Given the 
run up to independence and the birth of India as a modern nation state in 1947, the constitutional 
separation of church and state effectively “religionized” sant/jog in the formation of “Sikhism” and 
“secularized” sepaahu/raq into political movements.°! The secular frame of modernity both rests 
upon and demands such a polarized duality (1.e., secular vs religious). 

Furthermore, given the transformative power of nineteenth century European technologies 
in India (census, cartography, print, telegraph, railways, roads and canals), various forms of “Sikh 
yoga”, whether Thind’s mental focus or 3HO’s physical focus (see below), sought similarly modern 
techniques. In this shift from premodern raag-jog to the technique-ization of the twentieth-century, 
Sikh groups’ privatized modes of “religious” practice became the only form compatible with 
colonial modernity’s political economy; whether Panesar’s mindfulness techniques or Yogi Bhajan’s 
postures, such movements flourished because they could pass unnoticed as apolitical. The 60s 
counter-culture furthered this privatization of religious practice, resulting in the widespread 
capitalization and commodification of sell spirituality and yoga: God wore the collar of the dollar 
whether in the gym or the ashram.°? With Gur-Sikh raqj-jog’s sovereignty disarmed, Sikh yoga 
became malleable to the global market. ‘The capitalist marketplace can countenance spiritualities, 
and even make their “spiritual materialism” profitable, but only where stripped of their collective 


voice of resistance. °3 


°° Derrida (2001; 2002); Van der Veer (1996) 

5! See Mandair (2013) ch.3. for an overview. 

°2 Carrette and King (2005); Jain (2015). However, the early stages of the reception of yoga in the West was to 
demonstrate its health benefits, scientific viability and relevance to modern business people. See Gopal Singh Puri (1974) 
as a case in point, who together with his wife Kailash Kaur Puri taught meditational and postural yoga. Thanks to 
Suzanne Newcombe for this reference. 

°3 Trungpa (1987) 
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But Sikhs from the beginning have understood that “power concedes nothing without a 
demand”,°! as evidenced by a long history of resistance movements speaking truth to power.°° 
However, none of these movements are classed under the category of “Sikh yoga” given the frame 
imposed by colonial modernity, wherein yoga was to be identified only with aasana and sant, and not 
with takhat and s¢paahi. Clearly, the opposite is also true: if jog was reduced to “religion”, then raq 
was similarly reduced to “politics”. The split augured by modernity led to political movements with 
no jog nor sant to speak of.°° Given the teachings of the GGS and the fact that the first and last Sikh 
Gurus are popularly known as “Nanak Shaah-Fakur” and “Guru Gobind Singh Baadshaah-Derish,” 
revealing the inseparability of raaj-jog, it is therefore problematic to countenance such contemporary 
Sikh-yoga movements, along with political movements lacking sant/jog, as legitimate. Within the 
contemporary scene all the various “Sikh yoga” movements reflect such a neutering of Gur-Sikh 


anti-caste political spirituality into purely subjective forms or privatized practice. 


4. Contemporary Scene: Sikh Yoga and Meditation movements 


Against kundalini yoga, Jiddu Krishnamurti reiterates in the contemporary world many of the ideas 


expressed in the GGS: 


[with kundalini yoga there is] a certain form of increasing energy to do more mischief ... But 
there is a different form of [becoming]... that can only happen when the self is not. Then there 1s a 
totally different kind of energy. ‘To keep the mind fresh and young, alive. And that can only 
come when there is absolutely no sense of the self... because the self, the me, the center is in constant 


conflict, right?, wanting not wanting, creating dualities... [emphasis added] 


>4 On August 3, 1857, Frederick Douglass delivered a “West India Emancipation” speech at Canandaigua, New York. 
°° See Bhogal (2011; 2010) 

°6 Figures like Yogi Adityanath, the chief minister of Uttar Pradesh, are a far cry from any actual jog, despite being also 
the head monk/priest at the Gorakhnath Math in Gorakhpur. He is, rather, a crude firebrand for far-right Hindutva 
majoritarian politics, and whose youth organization (Hindu Yuva Vahini) has instigated violence against minority 
mainly Muslim communities. The politicization of such “raqj-yogus” is not my focus here. And though some may argue 
that Sant Jarnail Singh Bhindranwale was similar, i.e., only political with no saintliness, I offer my rebuttal in Bhogal 
(2011) and elaboration (2012b). Here raaj-jog cannot be divorced from political violence and terrorism whether state- 
sponsored or from freedom fighters, for the modern nation state cannot countenance political theologies of the 
munorities. 
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Inner cleansing techniques, raising Kundalini energy (bhuiangam), 
inhaling, exhaling and holding the breath by the force of the mind — 
by such hypocritical (paakhand) practices Dharmic love for God (hari) is not produced; 
Only through gur-shabad 1s the sublime ecstasy (mahaa-ras) found. 
(GGS 1043 Maaruu M1) 


All medicines and remedies, mantras and Tantras are nothing more than ashes. 
Enshrine the Creator within your heart. 


(GGS 196 Gauru M5) 


Kabir, you have not shaved your mind, so why do you shave your head? 


(GGS 1369 Salok, Bhagat Kabir Jii) 


One could describe the general transformation of yoga from pre-modern jog to modern mainstream 
postural yoga as a shift from what kind of (samaadhic) mind the body yearns to what kind of body the 
ego-mind desires. ‘Today, the past’s psychological “tasteless stone of Yoga” has acquired quite a 
physically-sensual taste.°”? Krishnamurti however, refuses the Western desire for the “mystic East’s” 
tantra and kundalini practices, refusing its orientalism of the “Zen Mind.”°8 There is now also the 
more common orientalist desire for the “Yoga Body”. ‘Though both the physicalization and 
orientalizing of modern yoga have received critique, both critiques are tropes within the GGS. 

We have already noted gur-stkhu’s critique of yoga and meditation, as well as the Gurus’ 
acerbic dismissal of religious spectacle (“outward show”).°? Guru Nanak’s oddly familiar critique of 


the paraphernalia of yogic cults is therefore equally applicable today as it was five centuries ago.°° 


57 GGS 966 Raamakalu Balavandi te Sattaa. Cf. the many verses stating the incomparable taste of God’s Essence that 
leaves one wonderstruck and more importantly satiated — as no other taste can: GGS 180 Gauri Guaarerti M5 

58 These terms are taken from Thompson in Horton & Harvey (2012). Others have labelled these “Postural” (Singleton 
2010) and “denominational” (Michelis 2008) or “spiritual” (Jain 2015). I use “Zen Mind” and “Yoga Body” as monikers 
denoting large transnational movements (on the one hand New Thought, Mysticism, Spiritualism, Esotericism, Mantra- 
Meditation, and on the other Body Building, Fitness Gym Culture and Modern Postural Yoga, respectively). 

59 GGS 556 Bihaagaraa M3 

60 “Yoga is not the patched coat [/egeings], Yoga is not the walking stick [yoga mat]. Yoga 1s not smearing the body with 
ashes [nor done in 100 degree Fahrenheit rooms]. Yoga is not the ear-rings [incense or candles], and not the shaven head [sex pack 
abs or the splits]. Yoga is not the blowing of the horn [New Age “spiritual” soothing music]. Remaining unperturbed amidst 
worldly seductions — this is the way to attain Yoga” (GGS 730 Suwhit M1). Such observations can lead to humorous 
critiques: “If yoga could be attained by wandering around naked, then all the deer of the forest would be liberated” 
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Indeed, the GGS is perhaps the only comprehensive and sustained Indic critique of jog, and as such 
presents a clear lacuna in Western scholarship in general and yoga studies in particular. Even recent 
works charting the history of Yoga’s invented mental and physical modern forms (from 
Vivekananda’s mid 1890's “raja-yoga’” to the contemporary transnational-Anglophone “hatha yoga’) 
neglect the GGS.°! This is partly understandable as gur-stkhii and yoga (1.e., not jog) are rarely 
associated by Sikhs. ‘The association is limited to those movements that acquiesced to modernity’s 
splitting forces. “Sikh yoga” is a modern phenomenon which only Western Sikhs have partial 
familiarity with and Eastern Sikhs find offensive and bizarre. 

Often in discussions of Sikhism and yoga two individuals are mentioned: Guru Nanak’s son 
Sri Chand, founder of the Udaasiis (sixteenth century), and Yogi Bhajan, founder of 3HO (twentieth 
century), and who is solely responsible for the Western conflation of “Sikhism” and “yoga”. The 
former practiced a form of ascetic “yoga” rejected by Guru Nanak’s worldly focus. The latter’s yoga 
is inflected by the international physical culture movement as a counter-cultural New Age 
“religion/dharma”. Neither could be seriously entertained as having any real relation to Gur-Sikh 
teachings. Were one to look for figures and movements not related to “yoga” but the GGS’s “rag- 
jog’, then the list is indeed much longer, including, to varying degrees: Khalsa Singhs, Bandai Sikhs, 
Akalis, Nihangs, Nirankaris, Namdharis, Singh Sabha reformers, Babbar Akalis, Akali Dal, SGPC, 
Nanaksar Movement, Bhai Randhir Singh, Akhand Kirtani Jatha, and Babbar Khalsa.°? None of 
these, given their integration of raqj, are seen as yogic traditions. 

Having noted the two major orientalizing discursive formations of Western modernity’s 
appropriation of Asian “spiritual cultures”, as either meditational (“Zen Mind”) or postural (“Yoga 
Body”), the following individuals and groups can be mapped accordingly. The ease of this mapping 
illuminates the problematic nature of contemporary yoga from the perspective of the GGS — as such 
apolitical forms reveal their unacknowledged conversion to modernity. 

Unrelated to gur-sikhu is the Radhasoami movement founded by Shiv Dyal Singh in 1861. I 
mention it because its conceptual vocabulary is largely taken from the GGS, for example its main 
focus 1s surat-shabd-yoga. However, this is literally interpreted as a “sound-current”, and “secret 


mantras” are used in initiations, which in turn secure a hierarchy of lesser traditions, meditative 


internalized by influential Indians (Singleton 2010: chs. 2 and 3). 

61 See Eliade 1989 [1958]; De Michelis 2008 [2004]; Phillips 2009; Singleton 2010; Jain 2015; Mallinson and Singleton 
2017. Only Feuerstein’s 2008 [1998] encyclopedic work contains a short, if problematic, chapter. 

62 See Bhogal (1996) 
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states, and techniques. ‘Their shift away from the Word back to mantra, elitism, initiation, exclusion 
and dualism reveals its divergence from the GGS, a text the tradition purports to interpret. The 
GGS’s nondual, horizontally-inclusivist Way contrasts sharply with Radhasoamz1’s literalist, dualistic 
and hierarchically-inclusivist vision.® 

Unlike particular turn of the 20" century movements, like Nand Singh’s Nanaksar 
movement, 1869 and Bhai Randhir Singh’s Akhand Kirtani Jatha — (who evidence aspects of 
asceticism, celibacy, ritualism, meditation and literalist fundamentalism), their indigeneity marked 
them from those who migrated to the West during the same time. For example, Bhagat Singh 
Thind (1892-1967) whose entry into the West, moulded him to shift to a more worldly counter- 
cultural frame — though both emphasized meditation. 

Two movements in the West that retain the (“Zen-Mind”) meditation but also develop the 
postural dimension of the “Yoga Body” are Harbhajan Singh Khalsa’s (Yogi Bhajan’s) Healthy, 
Happy, Holy Organization (3HO) and Professor Surinder Singh’s Ra Academy. Both openly 
promote yogic techniques, using a vocabulary of yantra, tantra, mudra and mantra as well as actual 
practices including yogic postures (asanas) — the exact vocabulary displaced and dismissed by the 
GGS.° Surinder Singh further summarizes his teaching under the phrase “naad-yoga” (Yoga of 
Sound), a term also used by others. 

An alternative yet complementary development to the religious form of “Sikh yoga” is its 
alignment to the self-help and corporate culture. For example, Davinder Singh Panesar’s “Gurmat 
Psychotherapy” teaches “symran” in his Mindfulness Institute, offering an array of programs (MM: 
mindfulness in management, MBBM: Mindfulness based business management, MBCT: 
mindfulness based cognitive therapy, MBSM: mindfulness-based stress management, DMM: 


Diabetes Management with Mindfulness). These programs employ a “groundbreaking combination 


63 See Zapart (forthcoming) who makes this point forcefully and convincingly. 

64 GGS 766 Suuhit M1: “T know nothing of Tantras, mantras and hypocritical rituals; enshrining Ram within my heart, 
my mind is satisfied./ The ointment of naam is only understood by one who realizes sach through gur-shabad”; GGS 184 
Gaurit Guaarertt M5: “Mantras, tantras, all-curing medicines and acts of atonement, are all in the Name of the Lord (han), 
the Support of the soul and the breath of life. I have obtained the true wealth of the Hari’s Love.” 

65 T have been engaged in a long, on-going dialogue about this phrase, that does not occur in the GGS, with leading 
figures within Sikh musicology: Bhai Baldeep Singh (Chairman of the Anad Foundation, founder of Anad Khand: 
Conservatory of Arts, Aesthetics, Cultural Traditions and Developmental Studies, and Dean of Faculty of Humanities & 
Religious Studies at Guru Nanak Dev University) as well as, and especially with, Dr. Francesca Cassio (Sardarni 
Harbans Kaur Chair of Sikh Musicology, Hofstra University) about my concerns along the lines of the argument put 
forth here. 
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of tried and tested techniques from many wisdom traditions with cognitive experiential learning 
exercises”. 

The above movements operate squarely within colonial modernity’s Western frame which 
permeates their ethos. This frame, because of its coercive vectors of capitalist power 
(commodification, consumption, technique-ization, orientalism, and individualism), gives such 
movements little choice but to invent “traditions and techniques”. A particular “technique-ization” 
of gur-sikhu found among a number of Sikh groups like the Akhand Kirtani Jatha and various 
contemporary kzrtan jathas, sat-sangis, seem to have misunderstood some hymns of the Gurus’. Let us 
take one example. A particular hymn by Guru Arjan begins describing a Gur-Sikh’s loving attention 
to the Guru, such that he “remembers the Guru with each and every breath”. ‘This has been 
interpreted by some as a particular technique.®’ However such a reading makes the mistake of 
decontextualization, ignoring the poetic structure of the hymns. Many hymns begin with a first line 
operating as a setting the theme rather than with propositional teaching. The first line is followed by 
a pause (rahao). ‘This rahao signifies a key insight that will be expounded upon in the main body of the 
hymn; the hymn’s following verses are therefore exegetical. ‘Thus, as the hymn clarifies, what follows 
is not a detailed explanation of a meditation technique or instructions of how to regulate one’s 
breath, nor a justification of why this “pranayama” is superior to others, but quite the contrary; the 
hymn offers a simple listing of a very mundane praxis of humble service. “Remembering him with 
each breath” does not mean that there is actually a technique to remember Him, but refers to the 


39 6 39 66. 


infusion of quotidian praxis with love: to lovingly “carry water”, “grind corn”, “wave a fan over 
him”, “wash his feet and drink the water.” 

I cannot stress enough how contrary to the hymn’s structure and content such readings of 
“yogic” technique are; it is equivalent to making carrying water or grinding corn the “sacred” 
technique of gur-sekhi. Such selective and literalist readings (would similarly) ignore the hymn’s 
emphasis on love and humility as existential modes of being. If the Guru, Word and Name are not 
particular experiences, but the ground of experience itself, then any experience may trigger that 
connection. The unavoidable “arbitrariness” this presents is persistently missed by such groups and 
their misinterpretations. Furthermore, “one’s troubles, conflicts, fears, doubts and pains” are not 


dispelled by mastery of a technique, but by “His all-powerful love and grace”; self-power (Karam) 1s to 


be understood within the context of Other-power (nadar, parasaad). 


66 http://www.symran.com/about.html, (accessed March 22, 2019) 
67 GGS 239-40 Gauri M5 
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Contrary to the highly selective readings to extract robust techniques (and thus benefit from 
claims of authenticity and authority), no specific technique or techniques are given in the GGS. On 
the contrary, nothing additional is required to be compassionate, kind, loving, courageous, etc., for 
it’s a matter of application of these common attributes that all have, not possessing one technique 
over others. This is why the Gurus switch from the prescription of techniques to the praxis of the 
way: to meditate (dhzaaz), to discriminate/contemplate (vzcharia), to remember (szmaran), to love 
(praar), to attach one’s mind to, to focus attention (cit laat), to search (bhaalaai) for the Lord within the 
heart, and lovingly attune oneself to (har lw laat), to return to one’s home (gharu jaai), to find the 
palace of love/ecstasy (pagah rang mahali), to meet the Guru (guru mele), to abandon hypocrisy, greed 
(paakhand lobh tajaai) and doubt (bhram gavaat), to associate with the holy congregation (ml sangati), to 
listen to the teachings of the Guru (gura kit sikh sunaai), to take the supplies of the Lord’s Name and 
obtain honor (kharacu luaa pati paai), to surrender to and obey the Guru (gur manniaa), to offer prayers 
(gur aagat kant jodarit), to practice the truth (sach kama) because it is a ladder to the Guru (gur ki paurit 
saaca ), to sing His praises (gun gavat), to give one’s mind to the guru (man ditaa), to attach one’s mind 
to the truth (man sacat laaiaa). Each one of these actions ranging from meditation (jog) to singing his 
praise (bhagati), are still not to be made into techniques. Without the Name, all would fail. The 
inherent deconstructive and existential nature of the Name (as the nameless), Word (as 
unsystematizable) and Guru (as everywhere there but hidden) will not allow such a reduction to 


technique that modernity’s individualism demands. 


Conclusion 


He is not won over by music, (esoteric) sounds or the Vedas. 
He is not won over by mindfulness (swrati), gnosis (geaani) or Yoga. 


GGS 1237 Saaranga M1 


In this hymn Guru Nanak goes on to list other actions and ideals that do not align the 
individual to the One: “feeling sad”, “beauty, wealth, pleasures”, “being naked”, “shrines”, 
“charity”, “living alone in the wilderness”, “fighting and dying as a warrior”. This may on the 
surface seem to contradict the earlier emphasis on all manner of quotidian actions being potential 


pathways to God/Ikk. However, there is no contradiction for both lists offer the same conclusion. 
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One must humble the ego-self such that all actions are infused by love and guided by gur-shabad and 
naam. “The True One is won over by becoming the dust of the masses”, that is, “only by His 
Name”. The Gurus were acutely aware that they made affirmative suggestions (like meditate on 
Him, praise Him, remember Him etc), and hence also sought to undercut any and all suggestions by 
emphasizing the limitless nature of the Name, Word and Guru. This constant deconstructive 
critique at the heart of the GGS, one that refuses to be tamed into any kind of salve or technique, 1s 
the very antithesis of modern consumerism hungry for the next best technique or system. 

As love or character can never be reduced to a technique, nor can wisdom be reduced to 
knowledge, or phronesis to that of techne,®® so it is with naam and gur-shabad that deconstruct any such 
technique-ization that might divorce love from justice. However, it remains undeniable that codified 
techniques are often more popular than the path of /oving justice or just love. I propose a few 
suggestions of why this might be so. One, the former is easier to do and 1s goal-driven, the latter is 
very difficult and wearisome given its perpetuity. Two, mastery over the former is easier to 
demonstrate than the latter; many can become masters of techniques, rare are those who actually 
master their vices or change society (for the better). Three, and most important of all, mastering a 
technique 1s possible precisely because the habituated ego and its inherently dualistic consciousness 
are left largely (if not wholly) unchallenged and intact. Techniques bolster the ego. 

Jog in gur-sikhu emerges, then, not as a new method, or set of techniques, but as a perennial 
philosophy: of the drop merging back into the ocean.®? But this drop (as part of the water cycle: 
precipitation—evaporation—condensation—transpiration) is re-understood taking its union (aasan) 
within the midst of worldly entanglements and responsibilities (¢akhat) to express raaj-jog’s political 
mysticism. Connecting the drop and the sea, is the long and unique journey of meandering rivers 
(cutting across all human binaries), that chart the very context in which the Name can be engaged 
and lived. 

Lastly, given the refrain throughout the GGS that the one who presumes to describe God, 
the Way, should be known as the “greatest fool amongst fools”, then anyone performing a definitive 


exegesis of the GGS carries the real risk of such a moniker.’° Present author included. 


68 See Bhogal (2001). 
69 See Bhai Nand Lal’s Zindagii Naamaa (2003: 123-5): “Though drop merges with the ocean” [v.289]... yet the wave 
(lahir) in the sea (saagar), still evidences a conspicuous difference (baraa farak) from it. [v.296]. 


70 GGS 6 Japu M1 
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Glossary of Sikh Terms 

Aap-gavai - Ego-loss; disciplining, decentering, deconditioning the ego-mind 
Aasan - Seat of subjective liberation; inner sovereignty over the ego; 
Aasana - Seat; posture; postures 

Dhiaan - meditation as remembrance of the One in the Many 

Dubidhaa - duality; otherness; forgetting the One, remembering only the many 
Gurmukh - He who shifts from “facing-Ego” to “facing-the-Guru” 

Guru - human guide; God; natural law; true and only Sovereign 
Gur-stkhi - Guru-directed un/learning 

Gur-Sikh - The tradition of the Sikh Gurus 

Hauma - “T-mind”; ego; individuation 

Aukam - Will, Order, Command; natural law; temporality 

Ikk Oankaar — - One (before space-time); One as (space-time) Many 

Jog - Sikh critique of yoga; yoga 1s simaran and sahq 

Jogu-bhogi - Ascetic-Sensuality; union of other-wordly asceticism with worldly pleasures 
Karam - action; grace 

Maaiaa - delusion generated by the individuation (hawmaz); dualism 

Man - mind; heart 

Manmukh - He who remains “facing-Ego” 

Mukti - Release; enlightenment; inner liberation and outer and liberty 
Naam - Name of the Nameless, God, ‘The One; the fabric of existence 


Naam-simaran - 
Naam-maarag. - 
Nadar - 
Maau - 
Ragyj-jog : 
Sacaa-patishaah - 
Saciaaraa - 
Saha - 
Sant-sipaahu — - 
Sevaa - 
Shabad - 
Stkh - 


Constant awareness of the One in the Many; unconscious within conscious 
Way of the Name 

grace; favorable glance (of God); “Other-power” 

Justice; justice as love (never only as law) 

Royal-Yoga; political mysticism; rule of love as justice 

True Sovereign; sovereign as saint 

One who lives truthfully; performs true deeds 

Equipoise, effortless, natural, spontaneous (recollection of One in Many) 
Saint-Soldier; love and justice personified 

devoted care of the other; Selfless love 

Word; hymn; Word of the Guru; Word as Guru 

A being devoted to un/learning, listening, loving 


26 


Sri Satguru J agjit Singh JieLibrary |§ NamdhariElibrary@ gmail.com 


Sekhism 


- Gur-Sikh tradition converted to a “religion” 
Stkhi(sm) - Decolonial Sikhism aimed at re-creating gur-sikhi 


Takhat - Throne of objective liberty; outer sovereignty of many as part of the One 
Upaa, Upaavaa - stratagem; expedient means; contrivances; technique 

Vad-bhaagu—- Great good fortune 

Vismaad - Wonder; life as an irresolvable, inexplicable wonder of the Guru 


Appendix of Quotes from Guru Granth Sahib 


GGS | Japu M1 


AGA fimreu we dfs 3 fea 5 3h OTs Il 


GGS 3 Fapu M1 


Afemt od Hafa fms I 


GGS 4 Japu M1 


steg sy tfenr es TS Il 
ao ue (35 aT HT II 
fant Hfent Hfs atst av@ II 
nisdats stefe Hts are I 


GGS 6 Fapu M1 


Ao wre sofers 


a fedbn fafs wenat Weg | QE 


GGS 8 Fapu M1 


As use Uber Afonrs 
mode Hf Se vers I 
38 us mats su se Il 
sist a niths fs ote I 
ws Aa Adt CAA I 
faa aS sefs aH fo ae | 
Sod Sed ets fogs 3c ll 


GGS 9 Aasaa M1 


niet Atet fend Hf AE II 
mate mBut ATE STS Il 
AS SH at Sd SY I 

Bs ga ute vebts we i 
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GGS 14 Siritraagu M1 


qe Afsas yATfE I 

va fadtera Hoe ufser q we o ll 

Hst 3 Hed CAs gs0t 3 dfs ATE II 
aHsts da mats vets stfu mre ae 

HS ety gor Sad 3T fets o mre oS 
afte fie AS At af AS I 

Hurua ag ufe chime weg adt aS at gars 
Udst 3 SS &S FSst usw we ASE II 
Hoat Hf Hat Ad ad dfa ure 

HS ote gar Sad 3T fets o mre aS 21 
fag de fafo wet fofo nme nr | 

dug udde df sn Ba TS TE | 

HS ote gar Sad 3T fets o mre aS 3 I 
Hess Je Afs snag safs ger ue 

Jay TAS adt For Sat AS STE Il 

HS ofy gor SA 37 fefs o mre aS BI 


GGS 25 Siritraagu M1 


frdiaad HIS WWE 8 Il 

eat Hafs AS So AT I 

Hots feget afe 3 am II 

not Hefs Sa fs TO Il 

Beat fea weg AT NA 

ad Haba aafs vsaet Il 

Be te few 5 uret 194i go 


GGS 60 Siritraagu M1 
Ho ¢ fas ects fas fir I 
aanfy iste of sfourt sen sats gag 1911 Joe II 
J Ho Mat ofe fae Utfs afe AAT Hest ate 
fa@ niftae fe Ae we nfs sfe AifSs Ad II 
fag 7S wat 6 meet us We ns ute 1121 
GGS 62 Siritraagu M1 


Hod 63 Ag a Gufs AP TTT ull... 
SSA OH AT Se ABE GHTE ICN WI 


GGS 67 Siritraagu Guru Amar Das 
ue PIAS Hat HfonrHt fas ad SdH swe I 


Afsad Aefs os ofS ffs urefs ofe Ate vfs SAS I 
Hot wet fas fos wd ures We TTS ul 
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GGS 68 Siritraagu M3 


Hon ofs oy ufs afar Ast are AHTE II 
A ease frat ufenr AoA dd AHTE 118 Il 
Hfeur fete Ada 3 Sud Hear eh ate I 


GGS 70 Siritraagu M5 


WHS fAtyfs ge ote yea fas? | 

su subag Aare stefa aes ad 

Ye ATH 3 VAs uA aga’ ate 

Jd 6 Bat UTYIH 3 AUT ada ATE ul 


GGS 71 Siriraagu M5 


Was odt we AES TST Il 
Ho ofa HST NAN ToS II 
fomrat fms wets Il 
famrat fare AHetT II 
ys fas dt AST NII 
sIest JIS aS Il 

adit ATS HAST Il 

Sunt sufs TST |W 

Hat Hfeardt 

Afomtat goIHsTT I 
Bent Seth Ts 131 
sats oe Uda II 
Ufss fe uae I 

farsH=st fersAfs UsHTST 118 II 
fea Heet ug gfu megs II 
aust SS ATS Il 

feta stefa ast ul 
fadod ZIst nTUsAT Il 
fefer ofr o Pets SIAM I 
fefa He dt femrst él 
ute & fas ct afer | 
Ag ads J ute 

fan AS A sas ND II 

Ade Cats Suet | 
fSyratt Hate uret I 

SOA Td Vas UTS WEWNQNQII 


GGS 114 Maajha M3 


mit dt Af ASS II 
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GGS 139 Maajha M2 


mat as fuer fee Aa" HOS" Il 

ug wsg vest fee Jat ager I 

ms wed seat fEC Aes HST II 

SSa Jay vets a Se UAH fume AI... 

3a UIE ad we a Bee HSS AGE i (Aat-8, HS, H 2) 


GGS 147 Maajha, M2 
fee He AS IS AT SHE I 
GGS 153 Gaurn M1 


Cafes aus yaH stete | 
nitys us dats eA earts I 
f33a¢e Sftmr orfu vets 4 
THO AS SIH 3 ate il 

Hfs wfent nifys oA uty a doe il 
HOH HHS Hats He HEMI II 
mf Wt Ho He S AfoMT II 
Sate set we we 3 fen IQ 
Hg Ag Steg HAS oth 

mitre frag as far ath ii 
ad oates nisgAtH 13 

mS HOS 3B ug we WE I 
fan Wee adt a ae II 

Soa THs AoA AHS ISIC 


GGS 766 Suuhu M1 


33 Hs us 3 et om foe Ho fant I 
nino OH TSH SHS Td weet AYE wont I I 


GGS 180 Gauri Guaarert M5 


dfs dA ot 3 wuts AE I 
wus df gofo fame 14 


GGS 184 Gauri Guaareri M5 
HS sz Guy uss? il Ua acu 
afte ofs oH aby ure niurg I 
Ao os utes ate dar 
Usd sg AU St Afo sil 
GGS 196 Gauri M5 


mun HZ 33 As es I 
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adead fae ufo og 3 Il 
GGS 200 Gaurii M5 
Hats sats wats ois aS I 


GGS 208 Gauri M5 


na dats Afs wrfeES ae FI 
Hoa Afsag Hef uses qi awe... 
ug 3S fife se feag Pan a cH Ae 


Ad 38 adt so yrAS afus fAat ness ast I 
GGS 219 Gauri M9 


Aa feg He afsS 3 Ae I 


due fsne Afs sAs 3 oS fag 5 aoet 9 see I 


aoe addy we dt & stsfe fag afo AS feneet 


336 famra As a fofs Stor a fae aE 3S SATS NGI 


fot Hse ass Afs TS Tat dd To wet | 


HS oad fe se there 38 As felt safe nret QI 1 


GGS 234 Gauri Puurabii M4 


He aoe mis fegue He oat TEA rte II 


udgsty fug we ats fimre feefs dat of 131 


Hs ada AS ulst fe fee as TOTE II 
Gufe fas 5 weet ag foe ofe Tete igi 
He ada Ae ust fee dfe afe fee oe II 
we Ate Ueto da HIS! Tg HS ols AOTE tui 
Ho adoe SHS AT unis Ss sae 

undfs Sat HSM FH Ss tf ATE IE 

Hd AIS AT yo SHG uds sGH Tete I 


afs wits Ag afe ufeur fits Hast He ofo ATE DI 


Hs adder AS fmf fea ae at fre Fete 1 


feg Ho Hfeor unfenr ifs Afa 3s aet ATE tI 


HS aAdIe'’ AS AHS dfs uss Br ufs ute 


af vag Ustfenr ofe wef wfenr afte of ti 


He adver’ dfs Hfenr dente arg AHTE II 
dd wd afs dest qe ated vfs Hee 190 IAI 


GGS 236 Gauri M5 
WHO CHE A at Sa ANS I 
AS Fee Sa foams 
HS Hoe 3ST OH I 
Ast Uys Sat fore 211 
Hod Wae Add AE II 
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GGS 239-40 Gaurtt M5 


ast HIS UY || (2QBt-W) 

fSH ag aS fays@ AA AA 

ag Hd ue Afsag Het THA NA doe I 
dd a ene efy efy Ate Il 

dd a ude of ofS ute 4 

ad ot ge fas HAS age I 

FOH AOH at TEH HS TsE 1211 

fH Is aS sores ut || 

HS wats 3 Tee Te SII 

fH dd ot fofs eeS wet 

fan dd 3 nae afs wet si 

fan aa a fafa UAE ats I 

fan usAfe ect As HIS lull UST Qo 
fafs afs Hag det Ae 1 

mrs eA mu Hise BS ie il 

nm ofes nus fimrg i 

He Het f3H ad AS adt SHAY ID l 
ats GGA SF FH vu Be | 

aT SSA HT AT AHS Weel 


GGS 262 Gaurit Sukhamanu M5 


Ade fous asa ote dat 121 

us ao faxats fafa fafa 3@ fafa 1 
us a fAHafs famre fmrs 33 aft 1 
ys & fHHofs AU SU UAT I 

ys ot fryafs fon EAT II 

us a fauats stee fenarst i 


GGS 274 Gauri Sukhamanu M5 

ata Hz Hes & fame il 

Ud edo" His AU AE aH I 

aaa BA St as oe |... 

Age da at Gus oH I 

ag Fats fas o ure cat 

sed fH fee fan fem ufe ash tui 
GGS 284 Gauri Sukhamanu M5 


wa ufs aa Aa ufo Fait 1 
su ufs sume fqons ufo Saft | 


sae feds fue Fg il 
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ae at fuga Hats As Ja NA 
GGS 359 Aasaa M1 
a fae ad sm afe wae AoA Aa fafa wee 19 
GGS 370 Aasaa M5 
Hon ae? Hfs wrAS atom II 
GGS 385 Aasaa M5 
fate 3 As" A forsAs Set use |i 
GGS 409 Aasaa Aasaavarn M5 
fas fas fos fag a | 
a6 fag HAs Tl... 
THs Ha afs J 
ad Sea Sa sat dt wet wna il 
GGS 466 Aasaa M2 
TSH drow da d wg at feH wo I 
GGS 513 Guuari ki Vaara M3 
not Aa AfonrHt 38 Gar nidarg wg aes earfenr | 
GGS 537 Bihaagaraa M9 
va fares Hoe tI 
fe at af af a8 AS II 
not Ast sot ufe we nig ys Sa fAmTs 119 ToS Il 
GGS 556 Bihaagaraa M3 
fH Fat ot sadt As a SA Sut Aa 3 OE I 
GGS 558 Vadhansu M3 
Hfs HS AS fae Her sfe OS HS Vet OTE I... 
far & wns A fRe feet afh afe ote i 
He ot HB 3 Bsd WEA Hw a ATE N21 
feRq He aS dg HAH a od fee Afsag ot AeSTte Il 
Haat fim Cudct set ase fag o ATE SI 
gafs ood Afsag a fost ud ae a Aafe fefs He aft 
[HHS at He Cad feg He Vat AE SIAN | 
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GGS 580 Vadahansu M1 
ads sug sofenr vfs fadseod i121 
GGS 641-2 Sorathi v.1-8, Paurt 2 M5 


qe Afsas yATfe || (89-9) 

ure ufsG mg Se stotes facts snian AT II 

Us vat fas Ha 5 eefas nifte nets wo 4 
fimrd fee fafa fume o vet A ate aH wiSaT II 
ote ufeS Hom & word AA ufo fesor | ao 
Hfs sf asust ofas sae fefes ga Ht Il 

se ste AS Uast SHS efao eee at QI vat ég2 
Ho aHa' ste wte afAs fAfs ages UTS | 

He ot HB 3 Csd fea fafa F we ASS aTe 131 
afaat ofhat ded deg ug fafa we ose I 

nis BAS 3th ug mae 37 fhe ofs era ig ll 

UM MIT YS SST US ATH JZ JIT" I 

v@ 8 ags sue ufo ufer og fe feo Fas ull 
na fag wrAe veTHt & st afe af for | 

zat ura feta fefe Aad ufs fae Ha 3 afr él 
TH BS THS at dda aft JaH mes II 

An Hoot deo wnt sda Ug aT HTT ND I 

ufs atefs Wonafs ¢ fafs aGHS A ATH Il 

ad sad fan sf€6 umufs fan use feet at Ba til 
3d Rea fea da ws 

ates faurs dts we sxe dfs ofs attests feg Ho TS WN ITS EAT NUS 


GGS 649 Sorathi M3 


Afsag at Het arrest fae TA ory dete 
Hafe vats fefa at Hafs 3 AST ue AS ae 


GGS 662 Dhanaasarii M1 


A edot A vats ues 

dd ugAet fa We il 

at A A Gudt ad 

ad ugAet Aes He II 

A QOHe A YOH eed I 

urfu 33 AAS AB ST NS II 
monde Het fee ae I 
HAGHTS AEt HS ae Il 
ufsut gs AUPE Il 

fan fafs esa a SITE IS NUIDI 


GGS 685 Dhanaasaru M9 
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fsa Act aS was 3 WOE I 
%s Ho Hfenr uns |fe fag whe ufos ues 9a soe 


GGS 699 Faitasaru M4 


nm Aat wats Fars Il 
my fds sSt oa Il 
ny dt arty rfu eas nm af Gara ITH 9 


GGS 730 Suuhu M1 


nd 3 fie aa o 33 Aa 3 SAN USTEM II 
Ad 3 Het Hf uate Fao fAat eer I 
nine Hts fodafs adm Aa wats fee ure 119 


GGS 864 Gonda M5 


ad af Hots Ho ufo fame I 
dd & Hafe HS HS HS I 

dd a vs fae & we I 

TT USYIH AS SHAATS Al 


GGS 877 Raamakalu M1 


Afe Hfee sor FS Il 
eHafs Us ad od 3S il 
MAT Fats Aa AV us il 
nif 3d AIS Aw 3ST NA 
A m8us mat Hts ue I 
nifafeta Afs AHTfo AHTS A TITS II 
fst of safs s us I 
de 8 fufs Hate ye I 
fore gfu df wre ure 
Afs ofy sat fos we 21 
Boag 8% nifys set i 

Ate Hee m8y atAret | 
mA Hf STH FHS I 
fu sod AS US ISI 


GGS 890-1 Raamakalii M5 


THA HIS U Il 

afe wu stu faAH I 

fefa sf fafa Ae femre I 
misa gu Ja sd TA 
aanfs oy foHe foe =A IAI 
afs & on ot efanret | 
ans age o AST AI TITS Il 
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ydats Utsn HAS UT I Yar uta 
Hon AME ufe afss dste Il 
Het Has STA US aH Il 

aw at fae ZA afs oH 121 
HIS HY wise MIT I 
HHEGAt ude fost 

uife 3 af 3% aS aT il 
Wat OH SH HO HT SII 

ae vfenrs due afes 
aaHfa sub Oss fee il 

Sea as ate tr oH | 

H36 ot ZIG AS A AH WNW EI 


GGS 907 Raamakalu Dakhaniu M1 


Fe sufs AD Host 8S fesse St wet ci 
Hf afenr Saat Fait whe whe fad eet til 


GGS 908 Raamakalu M3 

Jay 8S A dat adm can fas fos we II 
GGS 913 Raamakalu M5 

Hae ATH UsH Wa AC | fee ae feg HSS YT | 
GGS 931 Raamakalu Dakhani M1 

d oA A mm nerf 

mify Bute mm we af 

mify mated Uo Bet I 

nd aafs Hates Het I 

afs wre AD AY det I 

on feget Hats foe Jet wil 
GGS 941 Raamakalu M1 


adeufe vest AS ATH I... 
aaHfa mre fact Afs gat i... 
aaHfa usfeatfs adfeafs use I 
GGS 942 Raamakalu M1 
aaHfa wat Aafa fomre i 
GGS 949 Raamakalu M3 


AS Ae Jay esse" Defy Afs AHS I 
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Ao ufy sus AS fs AST ad fam | 
AS Ad AY ease TaHfe mise waret El 


GGS 966 Raamakalu Balavandi te Sattaa 


adts fa ag souteur fhe Aa weet gem 


afs sf utz 33 ufo faufes cast wes 5 Wet I 

afs ate ae ats uifs sf ott oe vf ae QB 19211 
GGS 972 Raamakalu Bhagat Naamdeva ji 

Mas ade aes Tat wtaTH HO SSHMAS I 

us Ho FAG as asBur vs A ST THs 4 

He TH SH Fs I 

aA afed aor fas Hiss 19 go? Il 

mals as STS Gea TH arts used 

vn fase ators acest 3 US A afs TAM 112 1 

Hed Sa EMT CH WA AS UIs SSM Il 

ug GH UT TS uTes Ms A eT TUS 11311 

ads SHEE Hog sue Wea uss ues I 

nists wots an fagut vs A ater Tes IIA 


GGS 983 Nata M4 
UISH Us wait ys adt fas AIA AHS favs | 
GGS 1018 Maaruu M5 
mTaUS meus stat dfs dfs SH mas QI 
fouraar fanrae ate ay ag @e fsnrcar 3 
Haat Hae Slat dfs AA Ad 3 Has IS Il 
GGS 1026 Maaruu M1 
add a Hea Afsag fimrs 
6fe Safs sufs A AEE dts I 
33 suf viscatfs wets ASAafs AS soe T Ui 
GGS 1039 Maaruu M1 
afoot Ts HIG HIS! US AS AY AS Sus Toten 1921 


GGS 1043 Maaruu M1 


fSSat agH sfEniaH sot I 


37 


Sri Satguru J agjit Singh JieLibrary § NamdhariElibrary@ gmail.com 


JI ATA UTA HS ToT I 
umgs UdH US odt ofs AG Te Ase HOT GH UTENMT II98 I 


GGS 1074 Maaruu M5 


3 es dA 3 es Sat I 


3 fsowe 33 ot fat 1 
GGS 1087 Maaruu M4 
fosdedk JH sts J THY AY ANT II 
Fe sufs So fenrG afe AsAafs Af feet 
GGS 1092 Maaruu M3 
niefs TH sas J wm ad fenr 
GGS 1140 Bhatrau M3 
nat fadt ufss suas I 
SHS mus mdardt 17 
Hfeer fe ust gfomr AE I 
Wags Id OHA AE NA ToS II 
GGS 1140 Bhatrau M5 
fas 38 faurta ax &S fort 
fae uth Us AT Ho Vd II 
aaa AA Sor 
da dfos do Afsag Het an soe I 
GGS 1156 Bhatrau M5 
fan on fae fn fares ure | 
fan on fee fsa sofs feere I 
fan on fae A ATS ATS I 
GGS 1169 Basant M3 
ans Sate fedag da | 
neuts font aH AT I 
Ho fedHe adt cAS ENS II 
ath gfh wre Yat ard ST A 
GGS 1188 Basaniu M1 
Pa Sug fat UPSATT I 
GGS 1189-1190 Basantu M1 
38 


Sri Satguru J agjit Singh JieLibrary |§ NamdhariElibrary@ gmail.com 


us ute fos sug ae | 

na dats at fed ufe ul 

JOH tes 3g HS afo 

dfs 3 vate HS Hats ATT HEI 

Hs ofa fenfem an eff uta il 

wis ate us deuts oi usr qato 
add Ay sess ny ATE I 

Wd Aa fs eA orfe iti 


GGS 1237 Saaranga M1 


3 SH Tat aet Sfe ii 
3 3th Hast fomrat Afar i... 
3 StH as defo Us Il... 
Soa StH ATS OTE IQ 


GGS 1240 Saaranga M1 


aofe afent As fafa o fefo fue wre 
afte Afent 38 fafa fHs ue fefemr ue 
ofe Afent Hay df aes vas fore | 
ate afen Hod Sud Hot AY UTS II 
TdHst SE usm sed Te We IDI 


GGS 1343 Prabhaatu M1 


on fas dace Afs ag fAS arta soft gS AI... 
Ad Ad tet so so AST I 

fas Afsag 32 Hats 5 cet I 
foge HY fd agat AP il 

dg AS Uas UA UMTg IE I 
cfr Jo St Hae Use I 
ufs wots fa afs We I 

eo ufs Ae J AS i... 

HS AS de famre others 
Ho Hd Hes Hie AWS Il 

Sod Sed ould ueES ICIS 


GGS 1353 Sahasakntu M1 
na Fed fomrs Fed Fe Aad J YSHST | 
uot ned ad Hed AE Hed us fas ll 
Ady Hed 3 Sa Hee A a Woh 3e II 
[sod sa wa TD Aet fads ee 31] 


GGS 1369 Salok, Bhagat Kabir Ji 
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auld Ho Hist adt aA Hae atte I 
GGS 1397 Savaie mahale cauthe ke, Kala 

de fafa ony fours fafa fafa 3 ot Sat I 
GGS 1406 Savaie mahale chauthe ke Sala 


fafs »rsus Ad sus Aa 3a Ans af 
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